INTRODUCTION
At least since the nineteenth century, Gregory of Nazianzus has been known in academia as one of the three "Cappadocian Fathers," along with his friends Basil of Caesarea and Gregory of Nyssa. Much older than this scholarly label is the ecclesial designation of "three holy fathers, great hierarchs, and ecumenical teachers" under which Gregory of Nazianzus, Basil of Caesarea, and John Chrysostom (rather than Greogry of Nyssa) are commemorated jointly since the eleventh century. With its typical rhetorical flourish, Byzantine hymnography renders homage to the three hierarchs for their special contribution to Trinitarian theology, celebrating them, as the apolytikion of the feast says, as "the three greatest luminaries of the three-sun divinity."
The hagiographic memory of the church honors Gregory not so much as bishop of Nazianzus, but as "Gregory the Theologian"-a title of distinction shared only with the author of the fourth Gospel and, ironically, with Symeon the New Theologian.
1 Indeed, Gregory seems to have been viewed as the theologian par excellence. His orations, the most copied of all Byzantine manuscripts after the Scriptures, recited on Sundays and feast days over the course of the liturgical year, used in classroom exercises, annotated and commented upon by some of the best theological minds in Byzantium, were "cited, plagiarized, and plundered thousands of times," and, before being translated into all languages of the Christian commonwealth, came to constitute a common cultural pool of formulations used in the Greek-speaking East in the same way that phrases and bons mots from La Fontaine are used in French, or Shakespearean turns of phrase are still with us in English.
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This rich reception history is not confined to the articulation of Christological or Trinitarian doctrine. Numerous passages from Nazianzen's orations have also flown into poetic compositions by John of Damascus, Cosmas of Maiuma, and others, eventually becoming the normative and generally received hymnography of Byzantine Christianity. One of the Byzantine hymns of Pentecost, for instance, is identical to the lines from Gregory of Nazianzus. 3 In other cases, such as John Damascene's Canon of the Resurrection (now part of the Byzantine Pentecostarion), the use of Nazianzen's orations is only slightly less than a full quotation.
Compare, for example, the following two passages from John of Damascus's Canon of the Resurrection with their source in Gregory of Nazianzus:
(1) Anastaseō s hēmera, kai lamprynthō men tē panēgyrei, kai allēloys periptyxō metha; eipō men adelphoi kai tois misousin hēmas; sygchōrēsōmen panta tē anastasei.
(2) Chthes synethaptomēn soi Christe synegeiromai sēmeron anastanti soi, synestauroumēn soi chthes, autos me syndoxason Sōtēr, en tē basileia sou. Cf. Chthes synestauroumēn Christō , sēmeron syndoxazomai; chthes synenekroumēn, syzō opoioumai sēmeron; chthes synethaptomēn, sēm-eron synegeiromai.
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There are many more such instances, as evidenced in the recent study by Peter Karavites, which gives a near-complete account of Gregory's reception in Byzantine hymnography. 8 As for his iconographic reception, the most familiar icon is that of the three hierarchs, which reflects their common liturgical celebration on January 30, instituted in the eleventh century. Less familiar in the ecclesial milieu, but well-known in academia, are the depictions of Gregory teaching, Gregory at his writing desk, Gregory and the poor, and so on, which appear among the illustrations that accompany the manuscripts of Nazianzen's orations. In what follows I will focus on the depiction of Gregory Nazianzen in the iconography of "the vision of Habakkuk," as it occurs in Codex Taphou 14, fol. 9r (11th c.), Athos Dionysiou Codex 61, fol. 4r (11th-12th c.), and Sinai Codex Gr. 339, fol. 9v (12th c.).
These representations of Habakkuk's vision have some peculiar features. They depict a majestic Christ resplendent with glory, escorted by two angels; or Christ enthroned on a platform upheld by four creatures; or an angelomorphic Christ, surrounded by angels that form a living throne; or a vision of Christ shared by Habakkuk and Ezekiel. Truth be told, it is difficult to find a passage in the Bible that would speak of a vision of Habakkuk in this manner. Most peculiar is the depiction of Gregory of Nazianzus in these scenes. At this point, we need to take a closer look at the biblical basis for these icons.
HAB 3:2 IN THE lxx
It is perhaps worth insisting that the presence of Jesus in the illustration of a text drawn from the Hebrew Bible is not at all unusual for the iconography, hymnography, and exegetical literature of the first Christian millennium. Theologically, the identification of Christ with the Glory, Name, Angel, or Son of Man manifested to the patriarchs and prophets is a constitutive element of early Christology.
9 This sort of "Yahweh Christology" or "Christology of Divine Identity" has been traced back to the Gospel of Mark, the Gospel of John, the Pauline corpus, and the Catholic Epistle of Jude. 10 In the words of Alexander Golitzin, "that Jesus, Mary's son, is the very One who appeared to Moses and the prophets-this is the consistent witness of the ante-Nicene Fathers, and remains foundational throughout the fourth-century Trinitarian controversies and the later christological disputes." 11 Moreover, unlike the Christian West, where Augustine's notion of theophanies as created and evanescent manifestations gradually became an unquestioned theological assumption, 12 Byzantine hymnography carried on the older view of theophanies and transfigurative Christophanies. 13 It is the latter theology that underlies the manuscript illuminations of Habakkuk's vision under discussion.
The scriptural basis for depicting the vision of Habakkuk as an icon of Jesus between two angels is found in the Septuagint of Hab 3:2, which reads, "Lord, I have heard report of you, and was afraid: I considered your works, and was amazed: you will be known between the two living creatures." This rendering appears as such both in the lxx of Habakkuk and in the collection of biblical odes, as well as in the "Barberini version." 14 The Scholars have discussed at length the difficulties of the Hebrew text, offering various and conflicting reconstructions of the pre-Masoretic text, and analyzing the puzzling divergences between the Greek and the Hebrew. 16 Despite their efforts, the details of how a combination between a Hebrew Vorlage slightly different from the mt and a vocalization different from that of the mt produced the lxx reading of Hab 3:2 remain disputed. In any case, philological analysis alone does not suffice to explain the occurrence of the two living beings in the lxx. The trigger for that particular interpretation of the visually ambiguous phenomenon in pre-Masoretic Hab 3:2 was a theological one. 17 The translator made an interpretative Good, "[t] he independence of Barb. indicates that Hab III circulated independently of the Book of the Twelve, and the liturgical notes in all texts of the chapter show that the circulation was liturgical" (20). Barberini had as its Vorlage an early variant tradition of Hab 3, different from the MT (Good, 22) and also different from the lxx. The great exception, however, is Hab 3:2, which "has been conflated with the lxx" (Good, 20) . Good takes this fact as an indication that Barberini version cannot be dated later than the second century (29); however, the conflation with lxx could very well have been the work of the Christian copyists to whom we owe the six medieval manuscripts that contain the Barberini text. (New York: Brill, 2009 ), W. Edward Glenny notes-and his observations on Amos are perfectly applicable to Hab 3:2-that "when the translator was confronted with difficult and ambiguous passages in the source text, he must have used the 'options' and 'possibilities' he could see in the text to exegete and render it in a way that was in agreement with his theology and his reading choice under the inevitable influence of the imagery of Exod 25 (God's appearance between the two cherubim) and Isa 6 (God's appearance between the two seraphim). How else does one account for the lxx's interpretation of "in the midst of" (bqereb) as "in between two" (en mesō duo)? WIRKUNGSGESCHICHTE OF HAB 3:2 Origen alone offers two distinct interpretations of Hab 3:2. In his De principiis (1.3.4), possibly on the basis of older writings, 18 but surely echoing, as he says, the oral instruction of a Jewish-Christian teacher, Origen uses the Habakkuk text in conjunction with the vision of Isa 6 (God enthroned and attended by seraphim in the Temple) and explains:
In his book Meaning in the Text: Translation Technique and Theology in the Septuagint of Amos
My Hebrew master also used to say that those two seraphim in Isaiah, which are described as having each six wings, and calling to one another, and saying, "Holy, holy, holy, is the Lord God of hosts" [Isa 6 .1] were to be understood of the only-begotten Son of God and of the Holy Spirit. And we think that that expression also which occurs in the hymn of Habakkuk . . . ought to be understood of Christ and of the Holy Spirit. For all knowledge of the Father is obtained by revelation of the Son through the Holy Spirit, so that both of these beings which, according to the prophet, are called either "living things" or "lives," exist as the ground of the knowledge of God the Father.
The identification of Isaiah's two seraphim as the Logos and the Holy Spirit also occurs in Origen's homilies on Isaiah, this time without any reference to Habakkuk.
19 Even though he had himself translated these homilies into Latin, Jerome later deemed this Trinitarian interpretation heretical, most likely because of its subordinationistic connotations. 20. Jerome, Ep. 61.2 (To Vigilantius): "Origen is a heretic, true; but what does that take from me who do not deny that on very many points he is heretical? He has erred concerning the resurrection of the body, he has erred concerning the condition of souls, he has erred by supposing it possible that the devil may repent, and-an error more important than these-he has declared in his commentary upon Isaiah that the Seraphim mentioned by the prophet are the divine Son and the Holy Spirit."
A different interpretation of the Habakkuk passage occurs in Origen's Commentary on Romans (3.8.2-8), which combines Hab 3:2 with Exod 25:22 ("There I will meet with you, and from above the hilastērion, from between the two cherubim that are on the ark of the covenant") and Rom 3:25 (God set Christ forth as the hilastērion). Origen's exegetical reasoning is worth following with attention. He notes, first, that a connection between Hab 3:2 and Exod 25:22 is suggested by the common verb (gnōsthēsē/ gnōsthēsomai), the similar locative phrase (en mesō/ana meson) and the peculiarly Septuagintal introduction of the numeral "two" in Hab 3:2. Once the connection of Hab 3:2 with Exod 25:22 has been established, Origen uses the occurrence of hilastērion in the passages in Exod 25 and Rom 3 in order to connect Hab 3:2 with Romans. Briefly put, the vision of Habakkuk can be read Christologically via Exod 25. Origen comes to the following conclusions: (1) Habakkuk's "two living beings" are the two cherubim on the mercy-seat, where God makes himself known in theophany; (2) the mercy seat (hilastērion) is the human soul of Jesus, in whom the Word and Spirit dwell perpetually, and it covers the ark, which represents Jesus's flesh; (3) the statement in Hab 3:2 ("you will be known between the two living beings") applies "to any saint who is a servant of God: God does not become known from any other place . . . except from that propitiatory, which we have expounded above" (3.8.8)-in other words, the locus of theognosy is Jesus, in whom dwell the Spirit and the Logos. Evidently, the Christological exegesis of Hab 3:2 is not necessarily tied to Origen's protological speculation, which is most likely a complication of the earlier Christological reading of Hab 3. 22 Quite likely, the tradition that Origen had received was an interpretation of the "two living beings" in Hab 3:2 in light of the two cherubim on the mercy-seat (Exod 25), identified with the two seraphim in Isaiah's vision (Isa 6)-all within the general framework of a Christological understanding of OT theophanies.
The Christian exegesis of "God known between the two living beings" has many variants. 23 We find also in Habakkuk the complete outline of this vision (habitum visionis istius), where the Spirit speaks in the person of the apostles (ex persona apostolorum) sometime to be, "Lord, I have heard thy hearing and was afraid" (Hab 3:2). What hearing, other than of that voice from heaven, "This is my beloved Son, hear him" (Luke 9:35)? "I considered thy works and was astounded" (Hab 3:2): when else than when Peter saw his glory, and "knew not what he said" (Luke 9:33)? "In the midst of two living creatures-Moses and Elijah-thou shalt be known" (Hab 3:2) . . . . And once more, Habakkuk again, "His virtue covered the heavens, with that cloud, and his glory will be as the light" (Hab 3:3-4) the light with which even his garments glistered (marc. 4.22.12-13) .
Anastasius the Sinaite also links the vision of Habakkuk and the Transfiguration: Jesus appears "between the two living beings" both on the Mountain of the Skull (between the two thieves, in a manner befitting the Cross, stauroprepōs) and on the Mountain of the Transfiguration, between Moses and Elijah, in a manner befitting God (theoprepōs).
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Another possibility, which occurs in Hesychius of Jerusalem and the Venerable Bede, is to read Hab 3:2 as a reference to Jesus crucified between the two thieves. Or, as in Cyril of Alexandria, Symeon the New Theologian, the Gospel of Ps.-Mt., and Eleutherius of Tournai, to read Hab 3:2 as a prophecy about the newborn Jesus between the ox and the ass. In this case, Hab 3:2 is again connected with Isaiah, this time with Isa 1:3, "The ox knows its owner, and the donkey its master's crib, but Israel has not known me"-a connection made possible by three elements: theophany, the issue of "God being known/recognized," and the peculiarly Septuagintal reading of "two things" in It is quite clear that the Christological interpretation of Hab 3:2 LXX was, by far, the more popular one. And it is this Christological interpretation that also occurs in the "Vision of Habakkuk" from the Codex Taphou 14: the risen Christ, luminous, between the two angels.
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Of course, picturing the risen Christ between angels owes to a reading of Hab 3:2 filtered through the Gospel of Peter (9:35-10:40):
Now in the night in which the Lord's day dawned, when the soldiers, two by two in every watch, were keeping guard, there rang out a loud voice in heaven, and they saw that the heavens opened and that two men come down from there in a great brightness and draw nigh to the sepulcher. The stone which had been laid against the entrance to the sepulcher was opened, and both young men entered in. . . . They saw again three men come out from the sepulcher, and two of them sustaining the other, and a cross following them, and the heads of the two reaching to heaven, but that of him who was led of them by the overpassing the heavens.
HAB 3:2 AS A MERKAVAH VISION
The close relation between the throne-theophanies of Isaiah and Ezekiel, and their frequent merger in later biblical texts (e.g., Rev 4) and in Christian mysticism, hymnography, and iconography, has been discussed at length. Less attention has been given to the relation between the visions of Ezekiel and Habakkuk. The ancients, however, saw things differently. The Babylonian Talmud gives both the vision of Habakkuk and the vision of Ezekiel as readings for Shavuot, the feast of the giving of the law. 26 Similarly, in Byzantine iconography Ezekiel and Habakkuk are sometimes depicted as visionaries of the same Christ on the chariot-throne. This is the case of the famous fifth-century mosaic at the Latomos monastery in Thessaloniki, or its fourteenth-century copy at the Poganovo monastery in Serbia. Van Gorcum, 1988), 137-259, esp. 146-47. 27. For an extensive discussion, see Wayne A. Meeks, "Vision of God and Scripture Interpretation in a Fifth-Century Mosaic," in In Search of the Early Christians: Selected Essays, ed. Allen R. Hilton and H. Gregory Snyder (New Haven, CT: Yale University Press, 2002), 230-53, esp. 230-39. bearing the human-like manifestation of God, is not arbitrary: the (two) zōa of Hab 3:2 quite naturally suggest a relation with the (four) zōa in Ezekiel 1. Moreover, Hab 3:8 speaks of God who will mount his horses (epibēsē epi tous hippous) and whose horse-chariot (hē hippasia) is salvation. This can be connected conceptually with texts such as Ps 18:10 (epebē epi cheroubim) and Ezek 43:3 ("the vision of the chariot," hē horasis tou harmatos).
And yet, how can we even be sure that the prophet in this icon is not Ezekiel but Habakkuk? Paradoxically, we know that this is Habakkuk because of the second figure in the icon-Gregory of Nazianzus! The inclusion of Gregory in the depiction of Habakkuk's vision owes to the following passage in Nazianzen's Second Paschal Oration (Orat. 45.1): "I will stand upon my watch and mount upon the rock" [Hab 2:1], says the venerable Habakkuk . . . Well, I have taken my stand, and looked forth; and behold a man riding on the clouds and he is very high, and his countenance is like the countenance of an angel, and his vesture is like the brightness of piercing lightning [Hab 3:4] ; and he lifts his hand toward the East, and cries with a piercing voice . . . "Today salvation has come to the visible and to the invisible world. Christ is risen from the dead, rise all with Him!" An additional difficulty arises if one considers the presence of Nazianzen in Codex Taphou 14. In this illumination, Christ between two angels obviously depicts Hab 3:2 ("you shall be known between the two creatures"); however, the paschal oration discusses Hab 2:1 ("I will stand upon my watch and mount upon the rock") and Hab 3:4 ("his vesture is like piercing lightning"). This apparent discrepancy is explained by the assumed connection between (a) the vision for which Habakkuk prepares himself, which God instructs him to write down clearly for all (Hab 2), (b) and the hyper-luminous theophany of the Lord between the two living creatures (Hab 3), and (c) Gregory Nazianzen's allusion to Luke 19:9 ("Today salvation has come to this house"). Overall, Habakkuk's vision is interpreted as a vision of the risen Christ, and is met with the "piercing cry," Today salvation has come to the world! Christ is risen from the dead!
THE LAYERED EXEGESIS OF HABAKKUK'S VISION IN GREGORY NAZIANZEN AND JOHN DAMASCENE
The biblical text reporting the vision of Habakkuk has had a multilayered hymnographic and iconographic reception. There is, first, the icon in which Gregory seems to point out to Habakkuk just what it is that he is seeing. Second, we have another instance of Gregory being quoted and reworked by John Damascene, this time, in Ode 4 of the Paschal Canon: "Let the prophet Habakuk, inspired by God, keep the divine watch with us, and show forth the radiant [phaesphoron] angel, who with resounding voice declares, 'Today is salvation for the world, for Christ is risen as almighty.'" We have, in other words, a biblical text-Habakkuk-surrounded by three layers of exegesis: Gregory's paschal oration, Damascene's paschal canon, and the icon. It is noteworthy that the icon refers back not only to the biblical text, but also to the exegesis of Nazianzen. It would be better to speak of a collapse of time in the liturgical "now" of the icon, where Habakkuk's vision and Gregory's exegesis of the vision become contemporaries. What is more important, the icon also aims at collapsing the temporal distinction between the beholder of the icon and the liturgical "now" of the icon: in other words, the beholder is to join the prophet's vision, by joining in Gregory's exegesis. 30 This, however, is not an invitation to study the biblical writings or the patristic exegesis of the Bible; rather, as Nazianzen says explicitly, it is an invitation to consume the Scriptures liturgically by proclaiming the Resurrection-Christ is risen from the dead!-and an exhortation to what is sometimes called "transformational mysticism": rise all with Him! In this way, the icon furnishes not only a depiction of the scriptural text (the vision of Habakkuk), but also a depiction of what exegesis is about, and what it means to be an exegete. More broadly speaking, the icon illustrates well Gregory's notion of theology as mystery. As one reads repeatedly in the orations, the root of all theology is God's tremendous mystery revealed in Jesus Christ. Using biblical imagery, he likens it to an ascent into the inaccessible darkness of divine mystery, and compares the theologian with Moses ascending Sinai and entering the cloud of divine unknowing, which he identifies with the innermost recesses of the heart (Orat. 28.3); and, again, he compares the theological endeavor with access to the inaccessible holy of holies in the Temple. If theology is a matter of divine initiation, and theologians are, as he says, "friends and fellow-initiates" (Orat. 28.3), theology is also meant to be converted into an effective mystagogy. This is what has been captured magnificently in a sixteenth-century Russian icon of the three hierarchs. In the lowest register of that icon, which depicts Nazianzen, the text of Gregory's sermon is indistinguishable from his priestly stole, suggesting that what he writes and preaches is indistinguishable from his sacramental ministry. In 30. As Meeks notes about the Latomos mosaic, "liturgy, art, and preaching worked together to mediate an experience of worship" (Meeks, "Vision of God and Scripture Interpretation in a Fifth-Century Mosaic," 235).
biblically based depiction of theōsis. While in his compendious theological works he uses Scripture to establish a theology that finds expression in the consecrated technical terms (ousia, physis, hypostatis, prosōpon, energeia, thelēma, etc.) , in the Canon he sets forth a theology that rehearses the phrases of Scripture and Tradition (i.e., Gregory the Theologian) in order to draw the worshippers into the vision recorded by the biblical theophanies. This is what the Damascene views as the theology of "icons" broadly construed, of which the theology of icons in the strict sense is only one aspect. 31 
FINAL CONSIDERATIONS
In both Gregory's paschal oration and John Damascene's canon of Pascha, the angel is not identified with the prophet, pace the popular English translation.
32 Who, then, is the angel? Whatever it is, the angel offers an image of what the human herald of the Good News should be: "And would that I might receive a voice that should rank with the angel's and should sound throughout all the ends of the earth" (Orat. 45.1). This is more than simply rhetorical embellishment, since Nazianzen moves to substantial considerations about the human being as a "new angel, a mingled worshiper . . . a living creature trained here and moved elsewhere" (Orat. 45.7).
If it were not that the angel points to Christ as someone else than itself, we might assume that it was Christ himself appearing as an angel. It could be an angel at the tomb, but the depiction does not correspond neatly to any Gospel accounts. Another possibility would be to consider the angel as an angelomorphic appearance of the Holy Spirit. Such a theology is not unknown in earlier centuries. 33 In fact, Damascene calls the Word "the natural image of the Father," as well as "angel of the mind,"
